The story of Dinah's violation in Genesis 34 has elicited radically different evaluations among exegetes. The present article attributes these divergent readings to the existence of distinct voices or moral positions in the text, particularly in relation to the issue of intermarriage. Beginning with a synchronic literary and ideological analysis of the narrative, the present reading will examine whether the multi-vocal state of the text should be best understood as an expression of ambivalence, redactional history or otherwise. A key tool in this analysis is the Moral Foundations Theory developed by social psychologist Jonathan Haidt and his colleagues. This theory can help shed light on the ideological tendencies and rhetorical techniques reflected in this text, particularly the significance of the repeated references to the defilement of Dinah. This synchronic reading will also suggest the basis for a diachronic analysis of the story, demonstrating how narrative features of the final form of the text offer clues to the scribal tendencies involved in editing it. Finally, these literary, historical and psychological dimensions are integrated to better contextualize the paradoxical relationship between defilement and ethnicity in the story. 
views represented in this story a by-product of its literary history? Or are they an expression of an ambivalent author? 1 It will be argued that neither of these explanations is satisfactory. But aside from the search for a 'solution,' the very phenomenon of a text reflecting contradictory moral positions demands attention. The present article will attempt to better understand these tensions in light of the Moral Foundations Theory of social psychologist Jonathan Haidt and his colleagues. This research will also be applied to understanding the use of the terminology of defilement in this chapter as compared to the more conventional notions of pollution found elsewhere in the Hebrew Bible.
A further aim is to examine how this analysis of moral foundations can shed light on the biases of exegetes. Of particular interest will be a comparison of the results of synchronic literary (including 'feminist') readings with those of diachronic analysis. While adherents to both approaches have sought to find a pro-intermarriage position represented in Gen 34, the status of this apparent 'liberal' voice requires clarification. Furthermore, it will be shown that a thorough appreciation for the ideology of the final form of Gen 34 is a necessary prerequisite for reconstructing earlier literary stages. Specifically, it will be argued that the violent exchange between Jacob and his sons has much to teach us about the scribal disposition of the editor responsible for the final form of this chapter. 1 Here and throughout, references to the "author" pertain to the implied author, as represented by the narrator's voice in the text.
Much debate has surrounded the question of whether Dinah was raped. 3 At the least, one may say that the choice of verbs hardly suggests a mutually pleasurable sexual union.
Furthermore, the broad parallels with the story of Amnon and Tamar in 2 Sam 13 (see below) provides strong support in favor of the rape interpretation. 4 Nevertheless, it should be conceded that the issue of consent -and Dinah's point of view more generally -has little or no impact on the ensuing plot developments. By designating Shechem's act as a "degradation" ‫,)ענה(‬ any or all of the following aspects (which are not mutually exclusive)
are implied: 1) violation of personal boundaries (coercion); 2) violation of societal norms thru extra-marital sex; and 3) deflowering (involving loss of value and perhaps potential marriageability altogether). 5 As will be seen, none of these violations precluded a legal remedy. 3 For the view that Dinah was not raped, see Wyatt, "Story of Dinah"; Bechtel, "What if";
van Wolde, Reframing, 283-96. Though it should be kept in mind that "rape" is a modern term, this does not preclude its use to describe forcible sex in the Bible (Shemesh, "Rape is Rape"). 4 For further arguments and bibliography, see Yamada, Configurations, [35] [36] [37] [38] [39] , and note also the cogent argument of Shemesh ("Rape is Rape," 4) that Shechem's need to speak tenderly to Dinah in v. 3 implies an attempt to appease her. 5 For discussion of this verb, see van Wolde, Reframing, . The attempt to read this verb as morally neutral (Wyatt, "Story of Dinah," 435-36, followed by Macchi, "Interprétations," 10) should be rejected out of hand, as can be seen from its use in similar contexts Deut 22:24, 29; 2 Sam 13:13.
The depiction of Shechem takes a dramatic turn as his affections for Dinah prove to be more than a fleeting impulse:
His soul clung to Dinah, the daughter of Jacob, and he loved the maiden and he spoke to the heart of the maiden (3).
The three verbs in the present verse correspond to the three verbs in v. 2b. Whereas his conquest of Dinah is described in an abrupt veni vidi vici style and reduces Dinah to a mere object, expressed by the pronominal direct object ("he took her ‫,]אתה[‬ laid her [ ‫אתה‬ ] and degraded her [ ‫ויע‬ ‫נ‬ ‫ה‬ ] ), this verse depicts her as "Dinah, the daughter of Jacob" and "the maiden" (twice). The juxtaposition of vv. 2-3 suggests a change of perspective on the part of Shechem, resulting in a desire to pursue a lasting relationship, even if this means making amends post facto for the dishonor caused to her father. So he recruits his own father Hamor to help change his physical "taking" of Dinah (2) into a legitimate marriage: "Take for me this girl as a wife." These verses leave no doubt that Shechem's intentions were sincere.
Attention now turns to Jacob's family who must deal with the ramifications of Dinah's violation (5-7): Jacob heard that he (i.e. Shechem) had defiled ( ‫טמא‬ ) his daughter Dinah. His sons were in the field with his cattle, but Jacob kept silent until they came home. Then Shechem's father Hamor came out to Jacob to speak to him. Jacob's sons came in from the field when they heard. The men were distressed and very angry, because he had committed an outrage in Israel by lying with Jacob's daughter -a thing not to be done.
The narrator interjects here several condemnatory descriptions, which offer a point of orientation in viewing Jacob's passive response. 6 Hamor's interaction with Jacob in the absence of the brothers (v. 6) indicates that Jacob was complicit in Hamor's plan from the beginning, though this complicity only becomes explicit from Jacob's outburst in v. 30.
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Jacob's passive role is juxtaposed with his sons' vehement response, which the narrator justifies in the form of indirect discourse, stating that the Hivite's laying with Jacob's daughter was an "outrage" ( ‫נבלה‬ ) and something "that is not done." So even before the negotiations have officially begun, the narrative's battle lines have been drawn, with Jacob planted squarely in the Shechemite camp.
Hamor then lays out his proposal:
Intermarry with us: give your daughters to us, and take our daughters for yourselves. You will dwell among us, and the land will be open before you; settle, move about, and acquire holdings in it (9-10; NJPS).
Though this offer is suspiciously reminiscent of the exhortations against intermarriage in , and spoke as they did because he defiled Dinah, their sister, and said to them: 'We cannot do this thing, to give our sister to a man who has a foreskin, for it is a disgrace among us. Only on this condition will we agree with you; that you will become like us in that every male among you is circumcised. Then we will give our daughters to you and take your daughters to ourselves; and we will dwell with you and become one people' (13-16).
Explicitly, the brothers express willingness to accept Hamor's offer. The only obstacle is the ostensibly superficial marker of ethnicity -circumcision. If the Shechemites are willing to undergo this procedure, the brothers will embrace them and become a single people.
However, by explicitly stating that this response was given deceitfully, the narrator tips off the reader that these words are merely a ploy. Hamor and Shechem take the bait. They return to their village and convince the other inhabitants to circumcise themselves. They succeed by stressing the potential gains of taking Jacob's family into their fold: "Their cattle, possessions and all their beasts will be ours, if we only agree to their terms, so that they will settle among us" (23).
Under these false pretenses, the Shechemites fall victim to the zealotry of Jacob's sons:
On the third day, while they were in pain, Jacob's two sons, Simeon and Levi, the brothers of Dinah, each took his sword and came upon the city securely and killed off all of the males. They put Hamor and his son Shechem to the sword, and they took Dinah from the house of Shechem and left. Meanwhile, the sons of Jacob came upon the corpses and plundered the city that had defiled their sister, .
This account of the revenge distinguishes between Simeon and Levi who kill off all of the males and their brothers who plunder the village. 13 Simeon and Levi reverse the actions of Shechem in vv. 1-2: just as Dinah "went out" from the safety of her family and was then "taken" by Shechem, v. 26 relates that the brothers "took" ‫)ויקחו(‬ Dinah from Shechem's house and "went out" ‫,)ויצאו(‬ returning her home. But if this "rescue" is potentially justifiable, the total massacre and pillaging of the village, described in gratuitous detail (28-29), have frustrated even sympathetic readers.
14 The narrative concludes with the fiery exchange in which Jacob rebukes his sons for their actions. Before examining this climactic yet elusive dialogue, it will be prudent to reexamine the moral positions represented in this chapter. 
Moral Evaluation in Gen 34
The preceding overview has pointed out many of the narrative tensions in Gen 34, giving special attention to elements in the story which could encourage the reader to evaluate the behavior of Jacob's sons negatively. These points include:
1. The seemingly favorable description of Shechem's change of heart (v. 3).
2. The legal and social precedents drawn from biblical law and 2 Sam 13 3. The narrator's portrayal of the brothers as deceitful in v. 13.
4. The collective retribution against the entire village of Shechem.
These points, which are of differing validity and weight, will be discussed in detail below. First of all, however, it is necessary to discuss the overall ideological framework governing the story. Since the reader's morality may differ from that of the ancient author, an appreciation for the poetics of the narrative is dependent on an understanding of its underlying ideology, as stressed by Meir Sternberg: "Even to judge against the text's grain, you must first judge with it: receptivity before resistance, competent reading before liberated counterreading, poetics before politics." 15 In particular, the ensuing analysis will focus on the implications of the following: 1) interbiblical allusions and analogies; 2) the determination of the heroic characters in the story; and 3) explicit narratorial evaluations. and Gunn). Already at the beginning of the story, Jacob is described as keeping silent upon hearing "that [Shechem] had defiled his daughter Dinah" (5). This value-laden description of the event is in the voice of the narrator, who later supplies several strong expressions of condemnation to justify the reaction of Dinah's brothers by the "outrage" committed of "lying with Jacob's daughter" (7). The repeated emphasis on the attribution "Jacob's daughter" hardly reflects positively on the father. Nor does his portrayal improve in the confrontation with his sons at the end of the story (30-31):
Character Evaluation
Jacob said to Simeon and Levi, "You have brought trouble on me, making me odious among the inhabitants of the land, the Canaanites and the Perizzites; my men are few in number, so that if they unite against me and attack me, I and my house will be destroyed." But they answered, "Should he treat our sister as a whore?" Jacob does not rebuke his sons for the disproportionality of their retribution, but rather out of fear. Furthermore, his reference to himself no less than five times in this passage seems to reflect not caution but cowardice. 21 This concern is justifiable but misplaced in the current circumstances, as the narrator shortly points out that Jacob's sons merit divine protection: "a terror from God fell on the cities round about, so that they did not pursue the sons of Jacob" (35:5). 22 Even more importantly, Simeon and Levi are given the last words 21 Sternberg writes: "Jacob breaks his long silence only to reveal himself as the tale's least sympathetic character" (Poetics, 473); Noble, "'Balanced' Reading," 184-85. 24 Sternberg, Poetics, Frevel, "Gen 34, 31, . 25 An alternative approach, suggested by Noble ("Balanced Reading, 187, 203) , is to abandon the search for heroes and villains and take the story as "exploring some complex issues of crime and punishment…through an evaluative portrayal of how the principal does the author take pains to portray the offer of Shechem and Hamor favorably? There
would seem yet to be grounds for a more 'liberal' reading, and this voice deserves further attention.
The Ethnic Dimension
Ultimately, the determination of the underlying ideology of this story is dependent on the recognition (or lack thereof) of the underlying position towards exogamy represented in the text. For commentators who view the Shechemite proposal approvingly, the narrative focuses on personal interests and violations of social norms, but not ethnicity.
It is striking -but not accidental -that one's entire reading of the chapter hinges on this matter.
The characterization of Shechem's change of heart and his desire to marry Dinah can be most constructively discussed in reference to social and legal precedents. As seen above, inner-biblical comparisons would ostensibly indicate that Shechem's offer of a bridal price and marriage would be the desired outcome in the case of both seduction and rape. However, this conclusion hinges on the assumption that these Israelite customs would be in force for a Hivite suitor. Though some authors would disparage the relevance of characters (mis-)handled the situation." This ambivalent interpretation will be challenged by the analysis below. Cohn remarks, is that "not even circumcision can domesticate the Other." 32 That is to say, the would-be act of conversion is employed by the author to make a diametrically opposed statement: there can be no assimilation with the "Canaanites."
The 'problem' of exogamy provides the necessary background for understanding the three-fold reference to the fact that Shechem has "defiled" ( ‫טמא‬ ) Dinah (vv. 5, 13, 27) .
Elsewhere the Bible's ascription of impurity to sexual acts pertains to two basic categories:
acts viewed as inherently improper, such as incest, bestiality and homosexuality (e.g. Lev 18) and adultery (e.g. Num 5). 33 The present source is exceptional in that it employs the verb ‫טמא‬ to describe the effects of Shechem's relation with the unbetrothed virgin Dinah.
Though the reference to defilement here is often explained as resulting from the loss of Dinah's virginity in the context of premarital sex, 34 it is noteworthy that none of the numerous sources which refer to comparable situations employ the language of pollution.
The absence of reference to pollution in these cases is readily explained by the assumption that the degradation caused to a maiden by rape, pre-marital sex and deflowering were conceptualized in economic terms, and accordingly, they could all be addressed by a legal 32 R. showed concern for all five categories. 38 The implications of this account is that liberals and conservatives tend to talk past each other because their arguments appeal to distinct moral foundations.
Before proceeding, the purity/ sanctity foundation warrants further comment.
Horberg et al. offer the following description:
The purity domain encompasses the belief that people ought to be, in their bodies and minds, clean, chaste, self-restrained, and spiritually pure and should strive to live in a sacred, divine way (which does not necessarily require belief in deity).
From a purity standpoint, it is virtuous to reject contaminating forces or hedonistic pleasure, to cleanse the soul, and to act in accordance with the "natural order." It is immoral to behave in a way that is self-polluting, filthy, profane, carnal, hedonistic, unnatural, animal-like, or ungodly.
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Due to the fact that it is the only moral foundation which appeals explicitly to supermundane realities, the domain of "purity" could be viewed as a catch-all to include various types of religious concern. 40 More specifically, I would suggest that purity and sanctity thus construed imply the following psychological dimensions:  Transcendence -the aspiration to achieve a state of spiritual perfection or 'higher' levels of sanctity (achieved by exercising self-control over bodily passions), enabling encounters with the divine and mystical experience.
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With purity thus understood, pollution would correspond to improper or 'unnatural' behaviors and detrimental forces which threaten to contaminate the sanctifying self. 
44
While the grouping of these characteristics as a single "foundation," particularly under the heading "purity/ sanctity," is subject to question on numerous grounds, these
Of particular interest here is the role of disgust and notions of pollution in the formation of xenophobic attitudes and ethnocentricity. While evolutionary psychologists have stressed the physiological functions of contamination beliefs in limiting the spread of pathogens between groups, 45 our concern is mainly with their social implications as mechanisms for distinguishing the "pure" in-group from the "polluting" out-group. 46 In this respect, the metaphysical distinction between pure and impure serves as a force motivating group exclusivity as necessitated by an invisible but nevertheless real dimension of reality (essentialism). 47 Put more simply, the threat of pollution serves to establish and secure group -and especially ethnic -boundaries.
problems need not detain us here. I will address these issues (and the topic of 'moral disgust' more generally) in a future article. This moral psychological framework offers an illuminating framework for interpreting Gen 34. In light of MFT, it is not surprising that liberal readers are particularly sympathetic to Shechem's change of heart and to his father's offer of mass intermarriage.
From the point of view of the first two moral foundations, which emphasize potential harm vs. benefits and fairness, this proposal offers ample reparation to Dinah's family and provide her with the opportunity to overcome her personal disgrace through marriage.
Moreover, it would establish a state of peaceful coexistence between the two ethnic groups.
In fact, it should be stressed that Hamor's offer is deliberately portrayed in an attractive light. Nor is it accidental that the Shechemites are nowhere here depicted as worshipping foreign deities. The reason is simple: the author needed to emphasize that the rejection of intermarriage is unconditional. 48 Ultimately, the rejection of intermarriage is explainable only in terms of pollution, by the fact that Shechem defiled Dinah. The only adequate response to an argument based on the foundations of harm/ benefits and fairness is to appeal to another moral foundation entirely: the sanctity of Jacob's lineage (Deut 7:6) and the need to separate from the inherent impurity of the Canaanite population. 49 Hence, the duality of perspectives represented in this story is not the product of divergent literary layers (as some source critics argue) nor is it an expression of ambivalence (as some literary critics argue) but a deliberately fashioned rhetorical device.
The author has incorporated the opposing viewpoint which advocated a more liberal view of intermarriage -represented as the contract formed between Hamor and the cowardly Jacob in the story-as a means of conveying his own uncompromising rejection of this position.
These considerations invite us to revisit some of the other indicators which ostensibly encourage a negative evaluation of Jacob's sons. will not be attempted here, these are clearly some of the tracks left by its editor. 56 Nielsen, Shechem, 258: "The underlying principle is undeniably of ius talionis."
thoroughly Shechemite. As a semi-nomadic minority assimilating with a settled majority, the distinct clan identity of Jacob's family would quickly disappear. Considering this imbalance of power, the mass killing of the Shechemites could be justified on the premise that the personal vengeance against the leaders of the village was an all-or-nothing proposition.
Nevertheless, it appears that the author -or perhaps more likely, a like-minded interpolator -was not insensitive to the potentially negative impression which could be elicited by these passages. The references to the defilement of Dinah at these two critical points in the story (vv. 13, 27) -which are notably more awkward syntactically than in v.
5 -seem to reflect attempts to justify the brothers' actions and tip the moral balance back in their favor. 57 Once again, the important point to emphasize here is the appeal to the foundation of sanctity and purity to counter-act any perceived deficiency in other domains, specifically dishonesty and disproportionate violence. For the more liberal-minded modern exegete, these attempts fall flat.
A Different View of Intermarriage? Diachronic Analysis of Gen 34
Having clarified the ideological tendencies implicit in the current form of this chapter, we are now in a much more secure position to address the tricky problem of differentiating earlier sources or layers. Of particular interest here is the widespread claim 57 So Sternberg (Poetics, 258-63) on v. 13, though he takes the expression as ironic in v.
that the chapter is based on a tradition which depicts the proposed marriage between Shechem and Dinah in a positive light. 58 The issues raised in the previous sections offer a fresh perspective from which to reevaluate these theories.
Starting with the fundamental question of whether a diachronic analysis of this chapter is justified, 59 several points strongly suggest that the narrative in its present form reflects at least two layers. In particular, the depiction of Shechem in the report of the negotiations between the two groups raises flags, first of all since the presence of Shechem in vv. 11-12 is not preceded by any notice that he accompanied his father (6). Moreover, the remark in v. 19 that Shechem did not hesitate to "do the thing" disturbs the narrative continuity between vv. 18 and 20. 60 These discontinuities have been construed persuasively as indicating the existence of a primary layer / source focused on Shechem alone, whereby to indicate that the former has been reworked in light of the latter. 61 It may be noted already that the issue of exogamy is raised by the Hamor account as well as that of pillaging Shechem (through its parallels to Num 31).
Nevertheless, these points do not warrant the conclusion that this chapter reflects the merging of originally independentsources. In particular, the view that the rape (or at least, degradation) described in v. 2b can be exorcised from the original layer of the story remains conjecturalIf more literary-oriented scholars have sought to exegetically prove that Dinah was not raped by employing a synchronic reading, 62 some source critics achieve the same result by literary surgery, reconstructing the earliest version of the story as dealing with Shechem's romantic desire to court Dinah. However, from a narrative perspective, Shechem's behavior in v. 3, i.e. his "soul clinging" to Dinah and his need to "speak to her heart," make more sense in the aftermath of a coercive sexual act than of his merely "seeing" Dinah (2). 63 Likewise, one cannot isolate within the present text a source in which circumcision does not play a role. 64 It is the circumcision (and not an unspecified bride 61 See above n. 55. 62 See n. 3 above. 63 The syntactic parallelism between vv. 2-3 also militates against this view. Regarding the common objection that affection is not likely to follow rape (or coercion), see Shemesh, "Rape is Rape," 7-9. 64 The view that the original Shechem account lacked circumcision was argued by
Wellhausen (Composition, 47 in reference to vv. 11-12) and accepted by Kuenen ("Dina, " 273 In short, as Abraham Kuenen recognized long ago, this chapter cannot be divided into two or more independent sources. On one hand, the purportedly early source which focuses on Shechem alone is exceedingly fragmentary by itself, as already admitted by
Wellhausen. 66 On the other hand, the Hamor strand also cannot stand alone. 67 Rather, if multiple layers are to be detected, the secondary layer(s) must be viewed as See also n. 30 above. 65 Westermann also concedes that the Hamor source lacks an ending (Genesis, Westermann's analysis, the view adopted here (based on the synchronic analysis above) is that the hypothetical B source is none other than his C source. That is to say, the ostensibly more tolerant voice expressed in the "B source" (which is suspiciously similar in its wording to Deut 7 and Ex 34:12-16) is only a rhetorical tactic devised for the purpose of polemicizing against intermarriage.
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These considerations lead to the following conclusion: contrary to the widespread source-and redaction-critical view, the present form of the chapter offers no trace of an 'original' layer which views exogamy favorably. Aside from the negotiation with Hamor which serves as part of the polemic against exogamy, a similar attitude is implied by the 68 Kuenen, "Dina"; M. Noth, Überlieferungsgeschichte des Pentateuch (Stuttgart: Kohlhammer, 1948), 31, n. 99; Blum, Komposition, 214; Van Seters, "Silence." 69 Genesis, 535-45; quote on p. 545. 70 So Rose, Deuteronomist, reference to Dinah "going out," the motive of circumcision and the negative portrayal of Jacob throughout the story. A scholar seeking to reconstruct a more favorable view of intermarriage must assume that the original layer has been so thoroughly reworked that it is now virtually unrecognizable.
Yet this last possibility cannot be so easily dismissed. Assuming that Gen 34 has been supplemented, as the internal inconsistencies seem to indicate, it is reasonable to assume that the supplementer(s) had an ideological agenda which was distinct from that 77 So already Kuenen, "Dina," who suggested that the later redactor "mutilated"
(verstümmelt) the earlier source (264), and represents a "radikale Umarbeitung" (273).
Shechemites would stop short of censuring an earlier textual tradition which expressed (implicitly or explicitly -we cannot know) a more compromising view of intermarriage.
Hence, the violent behavior of Jacob's sons in the story mirrors and thereby justifies the iconoclasm of the later editor who mercilessly revised the earlier tradition.
An examination of the place of Gen 34 in the Pentateuch can serve as further 'character testimony,' corroborating this profile of the chapter's editor. 78 The patriarchal narratives in the Book of Genesis show a puzzling ambivalence regarding the issue of exogamy. In the first two wife-sister episodes 20) , the nomadic Abraham feels compelled to give up his wife in order to survive in a strange (settled) environment.
In these stories, God intervenes to save the matriarch from being 'taken' by the foreign ruler. 79 It is striking that these stories do not seem to be critical of the political use of the matriarch's sexuality per se. 80 In these cases, divine intervention serves to protect the Canaanite (38:3; 46:10) . However, this problem cannot be resolved either by assuming that exogamy was wholly accepted or that it was categorically rejected (Sternberg, "Biblical Poetics and Sexual Politics," 484-87). Aside from the obvious point that different sources may reflect divergent ideologies, it also should be stressed that the issue of political hegemony is crucial is distinguishing legitimate from illegitimate unions.
As far as Gen 34 is concerned, despite the fact that mass intermarriage is rejected because it will result in Jacob's family's assimilation within the majority Shechemite population, the brothers have no qualms in taking the Hivite women to themselves once they have 
Defilement and Self-Definition
83 For discussion of these passages, see Conczorowski, "All the Same," 90-98. This geographically delineated approach to Israelite identity was radically reconceptualized during the exilic period, when the issue of Judean identity became a vital problem. 88 Clearly, the very existence of a significant diaspora required a reconsideration of the earlier geographically delineated notion of identity. Leaving aside the complicated issues pertaining to the post-exilic period, it is clear that the notion of genealogical purity reflected in Ezra 9-10 must be viewed within this renegotiation of Jewish identity. Unlike
Deut 7 and related sources, which emphasize the danger that foreign women will cause their husbands to stray from the worship of Yhwh, Ezra 9-10 and likewise Gen 34 express the view that intermarriage is inherently defiling. In this respect, the use of the purity / defilement dichotomy found here and in Ezra 9 signals a significant transformation in Israel's self-definition, representing an essentialist conception of ethnicity which is distinguishable from the view of Israel as a mere sociopolitical grouping. On this point, Mary Douglas has duly stressed the role of pollution in policing social boundaries -especially when they are otherwise compromised due to their ambiguity. 90 Paradoxically, the defilement of Dinah serves as the pretense for Jacob's sons to assert the inviolability of Israel's genealogical purity in a proxy war waged by the text's editor against his contemporary opponents. 91 In a manner consistent with the purity/ sanctity foundation described above, the sanctity (essentialism) and election (teleology) of 
